ESSAYS ON THE GITA 


THE TWO NATURES * 


The first six chapters of the Gita have been 
treated as a single block of teachings, its primary 
basis of practice and knowledge ; the remaining 
twelve may be similarly treated as two closely con- 
nected blocks which develop the rest of the doctrine 
from this primary basis. The seventh to the twelfth 
chapters lay down a large metaphysical statement of 
the nature of the Divine Being and on that found- 
ation closely relate and synthetise knowledge and 
devotion, just as the first part of the Gita related and 
synthetised works and knowledge. The vision of the 
World-Purusha intervenes in the eleventh chapter, 
gives a dynamic turn to this stage of the synthesis 
and relates it vividly to works and life. Thus 
again all is brought powerfully back to the original 
question of Arjuna round which the whole exposition 
revolves and completes its cycle. Afterwards the 
Gita proceeds by the differentiation of the Purusha 
and Prakriti to work out its ideas of the action of the 
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gunas, of the ascension beyond the gunas and of the 
culmination of desireless works with knowledge 
where that coalesces with Bhaktii—knowledge, 
works and love made one,—and it rises thence tg its 
great finale, the supreme secret of self-surrender to 
the Master of Existence. 

In this second part of the Gita we come to a 
more concise and easy manner of statement than we 
have yet had. In the first six chapters the defini- 
tions have not yet been made which give the key 
to the underlying truth; difficulties are being met and 
solved; the progress is a little laboured and moves 
through several involutions and returns; much is 
implied the bearing of which is not yet clear. Here 
we seem to get on to clearer ground and to lay hold 
of a more compact and pointed expression. But 
because of this very conciseness we have to be care- 
ful always of our steps in order to avoid error and a 
missing of the real sense. For we are here no longer 
steadily onthe safe ground of psychological and 
spiritual experience, but have to deal with intellectual 
statements of spiritual and often of supracosmic truth. 
Metaphysical statement has always this peril and un- 
certainty about it that it is an attempt to define to our 
minds what is really infinite, an attempt which has 
to be made, but can never be quite satisfactory, quite 
final or ultimate. The highest spiritual truth can be 
lived, can be seen, but can only be partially stated. 
The deeper method and language of the Upanishads 
with its free resort to image and symbol, its intuitive 
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form of speech in which the hard limiting definite- 
ness of intellectual utterance is broken down and the 
implications of words are allowed to roll out into an 
illinitable wave of suggestion, is in these realms the 
only right method and language. But the Gita can- 
not resort to this form, because it is designed to 
satisfy an intellectual difficulty, answers a state of 
mind in which the reason, the arbiter to which we 
refer the conflicts of our impulses and sentiments, is 
at war with itself and impotent to arrive at a conclu- 
sion. The reason has to be led to a truth beyond 
itself, but by its own means and in its own manner. 
Offered a spiritually psychological solution, of the 
data of which it has no experience, it can only be 
assured of its validity if it is satisfied by an intellec- 
tual statement of the truths of being upon which the 
solution rests. 

So far the justifying truths that have been 
offered to it are those with which it is already familiar, 
and they are only sufficient as a starting-point. There 
is first the distinction between the Self and the in- 
dividual being in Nature. The distinction has been 
used to point out that this individual being in Nature 
is necessarily subject, so long as he lives shut up 
within the action of the ego, to the workings of the 
three gunas which make up by their unstable move- 
ments the whole scope and method of the reason, 
the mind and the life and senses in the body. And 
within this circle there is no solution. Therefore the 
solution has to be found by an ascent out of the circle, 
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above this nature of the gunas, to the one immutable 
Self and silent Spirit, because then one gets beyond 
that action of the ego and desire which is the whole 
root of the difficulty. But since this by itself seems 
to lead straight towards inaction, as beyond Nature 
there is no instrumentality of action and no cause or 
determinant of action,—for the immutable self is in- 
active, impartial and equal to all things, all workings 
and all happenings,—the Yoga idea is brought in of 
the Ishwara, the Divine as master of works and sacri- 
fice, and it is hinted but not yet expressly stated that 
this Divine exceeds even the immutable self and that 
in him lies the key to cosmic existence. Therefore 
by rising to him through the Self it is possible to have 
spiritual freedom from our works and yet to continue 
in the works of Nature. But it has not yet been 
stated who is this Supreme, incarnate here in the 
divine teacher and charioteer of works, or what are 
his relations to the Self and to the individual being in 
Nature. Nor is it clear how the Will to works com- 
ing from him can be other than the will in the nature 
of the three gunas. And if it is only that, then the 
soul obeying it can hardly fail to be in subjection to 
the gunas in its action, if not in its spirit, and if so, 
at once the freedom promised becomes either illusory 
or incomplete. Will seems to be an aspect of the 
executive part of being, to be power and active force 
of nature, Shakti, Prakriti. Is there then a higher 
Nature than that of the three gunas? Is there a 
power of pragmatic creation, will, action other than 
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that of ego, desire, mind, sense, reason and the vital 
impulse ? 

Therefore, in this uncertainty, what has now to 
be done is to give more completely the knowledge on 
which divine works are to be founded. And this 
can only be the complete, the integral knowledge 
of the Divine who is the source of works and in 
whose being the worker becomes by knowledge free; 
for he knows the free Spirit from whom all works 
proceed and participates in his freedom. Moreover 
this knowledge must bring a light that justifies the 
assertion with which the first part of the Gita closes. 
It must ground the supremacy of bhakti over all 
other motives and powers of spiritual consciousness 
and action; it must be a knowledge of the supreme 
Lord of all creatures to whom alone the soul can 
offer itself in the perfect self-surrender which is the 
highest height of all love and devotion. This is 
what the Teacher proposes to give in the opening 
verses of the seventh chapter which initiate the 
development that occupies all the rest of the book. 
**Hear’’ he says, ‘“‘how by practising Yoga with a 
mind attached to me and with me as âçraya (the 
whole basis, lodgment, point of resort of the con- 
scious being and action) thou shalt know me with- 
out any remainder of doubt, integrally, samagram 
mam. l will speak to thee without omission or re- 
mainder, aceshatah,’’ (for otherwise a ground of 
doubt may remain), *‘the essential knowledge, 
attended with all the comprehensive knowledge, by 
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knowing which there shall be no other thing here left 
to be known.” The implication of the phrase is that 
the Divine Being is all, vdsudevah sarvam, and 
therefore if he is known integrally in all his powers 
and principles, then all is known, not only the pure 
Self, but the world and action and Nature. There is 
then nothing else here left to be known, because all 
is that Divine Existence. It is only because our view 
here is not thus integral, because it rests on the divid- 
ing mind and reason and the separative idea of the 
ego, that our mental perception of things is an ignor- 
ance. We have to get away from this mental and 
egoistic view to the true unifying knowledge, and 
that has two aspects, the essential, jndna, and the 
comprehensive, vijnadna, the direct spiritual aware- 
ness of the supreme Being and the right intimate 
knowledge of the principles of his existence, Pra- 
kriti, Purusha and the rest, by which all that is can 
be known in its divine origin and in the supreme 
truth of its nature. That integral knowledge, says 
the Gita, is a rare and difficult thing; ‘“‘among 
thousands of men one here and there strives after 
perfection, and of those who strive and attain to per- 
fection one here and there knows me in all the prin- 
ciples of my existence, tattwatah.”’ 

Then, to start with and in order to found this 
integral knowledge, the Gita makes that deep and 
momentous distinction which is the practical basis 
of all its Yoga, the distinction between the two 
Natures, the phenomenal and the spiritual Nature. 
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‘The five elements (conditions of material being), 
mind, reason, ego, this is my eightfold divided 
Nature. But know my other Nature different from 
this, the supreme which becomes the Jiva and by 
which this world is upheld.” Here is the first new 
metaphysical idea of the Gita which helps it to start 
from the notions of the Sankhya philosophy and yet 
exceed them and give to their terms, which it keeps 
and extends, a Vedantic significance. An eightfold 
Nature constituted of the five bhiétas,—elements, as 
it is rendered, but rather elemental or essential con- 
ditions of material being to which are given the con- 
crete names of earth, water, fire, air and ether,—the 
mind with its various senses and organs, the reason- 
will and the ego, is the Sankhya description of 
Prakriti. The Sankhya stops there, and because it 
stops there, it has to set up an unbridgeable division 
between the soul and Nature; it has to posit them as 
two quite distinct primary entities. The Gita also, if 
it stopped there, would have to make the same in- 
curable antinomy between the Self and cosmic Nature 
which would then be only the Maya of the three 
gunas and all this cosmic existence would be simply 
the result of this Maya; it could be nothing else. 
But there is something else, there is a higher 
principle, a nature of spirit, parâ prakritir mama. 
There is a supreme nature of the Divine which is 
the real source of cosmic existence and its funda- 
mental creative force and effective energy and of 
which the other lower and ignorant Nature is only a 


7 


ESSAYS ON THE GITA 


derivation and a dark shadow. In this highest 
dynamis Purusha and Prakriti are one. Prakriti 
there is only the will and the executive power of the 
Purusha, his activity of being,—not a separate entjty, 
but himself in Power. 

This supreme Prakriti is not merely a presence 
of the power of spiritual being immanent in cosmic 
activities. For then it might be only the inactive 
presence of the all-pervading Self, immanent in all 
things or containing them, compelling in a way the 
world action but not itself active. Nor is this highest 
Prakriti the avyakta of the Sankhyas, the primary un- 
manifest seed-state of the manifest active eightfold 
nature of things, the one productive original force of 
Prakriti out of which her many instrumental and 
executive powers evolve. Nor is it sufficient to inter- 
pret that idea of avyakta in the Vedantic sense and 
say that this supreme Nature is the power involved 
and inherent in unmanifest Spirit or Self out of which 
cosmos comes and into which it returns. It is that, 
but it is much more; for that is only one of its spiri- 
tual states. It is the integral conscious-power of the 
supreme Being, chit-shakti, which is behind the self 
and cosmos. In the immutable Self it is involved 
in the Spirit; it is there, but in nivritti or a holding 
back from action : in the mutable self and the cosmos 
it comes out into action, pravritti. There by its 
dynamic presence it evolves in the Spirit all existences 
and appears in them as their essential spiritual nature, 
the persistent truth behind their play of subjective 
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and objective phenomena. It is the essential quality 
and force, swabhdva, the self-principle of all their 
becoming, the inherent principle and divine power 
behind their phenomenal existence. The balance of 
the gunas is only a quantitative and quite derivative 
play evolved out of this supreme Principle. All 
this activity of forms, all this mental, sensuous, in- 
telligential striving of the lower nature is only a 
phenomenon, which could not be at all except for 
this spiritual force and this power of being; it comes 
from that and it exists in that and by that solely. If 
we dwell in the phenomenal nature only and see 
things only by the notions it impresses on us, we 
shall not get at the real truth of our active existence. 
The real truth is this spiritual power, this divine 
force of being, this essential quality of the spirit in 
things or rather of the spirit in which things are and 
from which they draw all their potencies and the 
seeds of their movements. Get at that truth, power, 
quality and we shall get at the real law of our be- 
coming and the divine principle of our living, its 
source and sanction in the Knowledge and not only 
its process in the Ignorance. 

This is to throw the sense of the Gita into 
language suited to our modern way of thinking; but 
if we look at its description of the Para Prakriti, we 
shall find that this is practically the substance of what 
it says. For first, this other higher Prakriti is, says 
Krishna, my supreme nature, prakritim me param. 
And this “‘I’” here is the Purushottama, the supreme 
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Being, the supreme Soul, the transcendent and 
universal Spirit. The original and eternal nature of 
the Spirit and its transcendent and originating Shakti 
is what is meant by the Para Prakriti. For speaking 
first of the origin of the world from the point of view 
of the active power of his Nature, Krishna assevers, 
‘‘This is the womb of all beings,” etad-yonini 
bhûâtâni. And in the next line of the couplet, again 
stating the same fact from the point of view of the 
originating Soul, he continues, ‘I am the birth of 
the whole world and so tco its dissolution; there is 
nothing else supreme beyond Me.” Here then the 
supreme Soul, Purushottama, and the supreme 
Nature, Para Prakriti, are identified: they are put 
as two ways of looking at one and the same reality. 
For when Krishna declares | am the birth of the world 
and its dissolution, it is evident that it is this Para 
Prakriti, supreme Nature, of his being which is both 
these things. The Spirit is the supreme Being in his 
infinite consciousness and the supreme Nature is the 
infinity of power or will of being of the Spirit,—it is 
his infinite consciousness in its inherent divine energy 
and its supernal divine action. The birth is the move- 
ment of evolution of this conscious Energy out of the 
Spirit, para prakritir jivabhatd, its activity in the 
mutable universe; the dissolution is the withdrawing 
of that activity by involution of the Energy 
into the immutable existence and _self-gathered 
power of the Spirit. That then is what is initially 
meant by the supreme Nature. 
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The supreme Nature, parâ prakriti, is then the 
infinite timeless conscious power of the self-existent 
Being out of which all existences in the cosmos are 
manifested and come out of timelessness into Time. 
But in order to provide a spiritual basis for this mani- 
fold universal becoming in the cosmos the supreme 
Nature formulates itself as the Jiva. To put it 
otherwise, the eternal multiple soul of the Purush- 
ottama appears as individual spiritual existence in 
all the forms of the cosmos. All existences are 
instinct with the life of the one indivisible Spirit; 
all are supported in their personality, actions and 
forms by the eternal multiplicity of the one Purusha. 
We must be careful not to make the mistake of 
thinking that this supreme Nature is identical with 
the Jiva manifested in Time in the sense that there 
is nothing else or that it is only nature of becoming 
and not at all nature of being: that could not be the 
supreme Nature of the Spirit. Even in time it is 
something more; for otherwise the only truth of it 
in the cosmos would be nature of multiplicity and 
there would be no nature of unity in the world. 
That is not what the Gita says: it does not say that 
the supreme Prakriti is in its essence the Jiva, 
jivatmakém, but that it has become the Jiva, 
jivabhiitam ; and it is implied in that expression that 
behind its manifestation as the Jiva here it is 
originally something else and higher, it is nature of 
the one supreme spirit. The Jiva, as we are told 
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later on, is the Lord, îçwara, but in his partial 
manifestation, mamaivangah; even all the multi- 
plicity of beings in the universe or in numberless 
universes could not be in their becoming the integral 
Divine, but only a partial manifestation of the 
infinite One. In them Brahman the one indivisible 
existence resides as if divided, avibhaktam cha 
bhiteshu vibhaktam iva cha sthitam. The unity is 
the greater truth, the multiplicity is the lesser truth, 
though both are a truth and neither of them is an 
illusion. 

It is by the unity of this spiritual nature that the 
world is sustained, yayedam dhdaryate jagat, even as 
it is that from which it is born with all its becomings, 
etad-yonini bhitani sarvdni, and that also which 
withdraws the whole world and its existences into 
itself in the hour of dissolution, aham kr’ itsnasya 
jagatah prabhavah pralayas tatha. But in the mani- 
festation which is thus put forth in the Spirit, upheld 
in its action, withdrawn in its periodical rest from 
action, the Jiva is the basis of the multiple existence ; 
it is the multiple soul, if we may so call it, or, if we 
prefer, the soul of the multiplicity we experience 
here. It is one always with the Divine in its being, 
different from it only in the power of its being,— 
different not in the sense that it is not at all the same 
power, but in this sense that it only supports the one 
power in a partial multiply individualised action. 
Therefore all things are initially, ultimately and in 
the principle of their continuance too the Spirit. 
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The fundamental nature of all is nature of the Spirit, 
and only in their lower differential phenomena do 
they seem to be something else, to be nature of body, 
life, mind, reason, ego and the senses. But these 
are phenomenal derivatives, they are not the essential 
truth of our nature and our existence. 

The supreme nature of spiritual being gives us 
then both an original truth and power of existence 
beyond cosmos and a first basis of spiritual truth for 
the manifestation in the cosmos. But where is the 
link between this supreme nature and the lower 
phenomenal nature? On me, says Krishna, all this, 
all that is here, sarvam idam, the common phrase 
in the Upanishads for the totality of phenomena in 
the mobility of the universe—is strung like pearls 
upon a thread. But this is only an image which we 
cannot press very far; for the pearls are only kept in 
relation to each other by the thread and have no other 
oneness or relation with the pearl-string except their 
dependence on it for this mutual connection. Let us 
go then from the image to that which it images. It 
is the supreme nature of Spirit, the infinite conscious 
power of its being, self-conscient, all-conscient, 
all-wise, which maintains these phenomenal 
existences in relation to each other, penetrates them, 
abides in and supports them and weaves them into 
the system of its manifestation. This one supreme 
power manifests not only in all as the One, but in 
each as the Jiva, the individual spiritual presence; 
it manifests also as the essence of all quality of 
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Nature. These are therefore the concealed spiri- 
tual powers behind all phenomena. This highest 
quality is not the working of the three gunas, which 
is phenomenon of quality and not its spiritual 
essence. It is rather the inherent, one, yet variable 
inner power of all these superficial variations. It is 
a fundamental truth of the Becoming, a truth that 
supports and gives a spiritual and divine significance 
to all its appearances. The workings of the gunas 
are only the superficial unstable becomings of reason, 
mind, sense, ego, life and matter, sattwika bhava 
rajasas tamasac cha ; but this is rather the essential 
stable original intimate power of the becoming, 
swabhava. It is that which determines the primary 
law of all becoming and of each Jiva; it constitutes 
the essence and develops the movement of the nature. 
It is a principle in each creature that derives from and 
is immediately related to a transcendent divine 
Becoming, that of the Ishvara, madbhdvah. In this 
relation of the divine bhava to the swabhdva and of 
the swabhdva to the superficial bhâvâh, of the divine 
Nature to the individual self-nature and of the self- 
nature in its pure and original quality to the pheno- 
menal nature in all its mixed and confused play of 
qualities, we find the link between that supreme and 
this lower existence. The degraded powers and 
values of the inferior Prakriti derive from the absolute 
powers and values of the supreme Shakti and must 
go back to them to find their own source and truth 
and the essential law of their operation and move- 
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ment. So too the soul or Jiva involved here in the 
shackled, poor and inferior play of the phenomenal 
qualities, if he would escape from it and be divine 
and perfect, must by resort to the pure action of his 
essential quality of swabhava go back to that higher 
law of his own being in which he can discover the 
will, the power, the dynamic principle, the highest 
working of his divine nature. 

This is clear from the immediately subsequent 
passage in which the Gita gives a number of 
instances to show how the Divine in the power of his 
supreme nature manifests and acts within the animate 
and so-called inanimate existences of the universe. 
We may disentangle them from the loose and free 
order which the exigence of the poetical form imposes 
and put them in their proper philosophical series. 
First, the divine Power and Presence works within 
the five elemental conditions of matter. ‘‘I am taste 
in the waters, sound in ether, scent in earth, energy 
of light in fire,” and, it may be added for more 
completeness, touch or contact in air. That is to 
say, the Divine himself in his Para Prakriti is the 
energy at the basis of the various sensory relations of 
which, according to the ancient Sankhya system, the 
ethereal, the radiant, electric and gaseous, the liquid 
and the other elemental conditions of matter are 
the physical medium. The five elemental condi- 
tions of matter are the quantitative or material 
element in the lower nature and are the basis of 
material forms. The five tanmdatras—taste, touch, 
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scent, and the others—are the qualitative element. 
These tanmdtras are the subtle energies whose action 
puts the sensory consciousness in relation to the gross 
forms of matter,—they are the basis of all pheno- 
menal knowledge. From the material point of view 
matter is the reality and the sensory relations are 
derivative; but from the spiritual point of view 
the truth is the opposite. Matter and the material 
media are themselves derivative powers and at 
bottom are only concrete ways or conditions in which 
the workings of the quality of Nature in things mani- 
fest themselves to the sensory consciousness of the 
Jiva. The one original and eternal fact is the 
energy of Nature, the power and quality of being 
which so manifests itself to the soul through the 
senses. And what is essential in the senses, most 
spiritual, most subtle is itself stuff of that eternal 
quality and power. But energy or power of being 
in Nature is the Divine himself in his Prakriti; 
each sense in its purity is therefore that Prakriti, each 
sense is the Divine in his dynamic conscicus force. 
This we gather better from the other terms of 
the series. *'I am the light of sun and moon, the 
manhood in man, the intelligence of the intelligent, 
the energy of the energetic, the strength of ihe strong, 
the ascetic force of those who do askesis, tapasya.’’ 
“I am life in all existences.” In each case it is the 
energy of the essential quality on which each of these 
becomings depends for what it has become, that is 
given as the characteristic sign indicating the 
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presence of the divine Power in their nature. Again, 
“I am pranava in all the Vedas,” that is to say, the 
basic syllable OM, which is the foundation of all the 
potent creative sounds of the revealed word; OM is 
the one universal formulation of the energy of sound 
and speech, that which contains and sums up, 
synthetises and releases, all the spiritual power and 
all the potentiality of Wak and Shabda and of which 
the other sounds, out of whose stuff words of speech 
are woven, are supposed to be the developed evolu- 
tions. That makes it quite clear. It is not the 
phenomenal developments of the senses or of life or 
of light, intelligence, energy, strength, manhood, 
ascetic force that are proper to the supreme Prakriti. 
It is the essential quality in its spiritual power that 
constitutes the Swabhava. It is the force of spirit 
so manifesting, it is the light of its consciousness and 
the power of its energy in things revealed in a pure 
original sign that is the self-nature. That force, 
light, power is the eternal seed from which all other 
things are the developments and derivations and 
variabilities and plastic circumstances. Therefore 
the Gita throws in as the most general statement in 
the series, ‘“Know me to be the eternal seed of all 
existences, O son of Pritha.’’ This eternal seed is 
the power of spiritual being, the conscious will in the 
being, the seed which, as is said elsewhere, the 
Divine casts into the great Brahman, into the supra- 
mental vastness, and from that all are born into 
phenomenal existence. It is that seed of spirit which 
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manifests itself as the essential quality in all 
becomings and constitutes their swabhava. 


The practical distinction between this original 
power of essential quality and the phenomenal 
derivations of the lower nature, between the thing 
itself in its purity and the thing in its lower appear- 
ances, is indicated very clearly at the close of the 
series. ‘‘l am the strength of the strong devoid of 
desire and liking,” stripped of all attachment to the 
phenomenal pleasure of things. ‘‘! am in beings 
the desire which is not contrary to their dharma.’ 
And as for the secondary subjective becomings of 
Nature, bhâváh, (states of mind, affections of desire, 
movements of passion, the reactions of the senses, 
the limited and dual play of reason, the turns of the 
feeling and moral sense), which are sattwic, rajasic 
and tamasic, as for the working of the three gunas, 
they are, says the Gita, not themselves the pure 
action of the supreme spiritual nature, but are deriva- 
tions from it; “‘they are verily from me,’ matta eva, 
they have no other origin, *‘but I am not in them, it 
is they that are in me.”’ Here is indeed a strong and 
yet subtle distinction. ‘ʻI am’’ says the Divine ‘‘the 
essential light, strength, desire, power, intelligence, 
but these derivations from them I am not in 
my essence, nor am Í in them, yet are they all of 
them from me and they are all in my being.” It 
is then upon the basis of these statements that we 
have to view the transition of things from the higher 
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to the lower and again from the lower back to the 
higher nature. 


The first statement offers no difficulty. The 
strong man in spite of the divine nature of the 
principle of strength in him falls into subjection 
to desire and to attachment, stumbles into sin, 
struggles towards virtue. But that is because he 
descends in all his derivative action into the grasp 
of the three gunas and does not govern that action 
from above, from his essential divine nature. The 
divine nature of his strength is not affected by these 
derivations, it remains the same in its essence in 
spite of every obscuration and every lapse. The 
Divine is there in that nature and supports him by 
its strength through the confusions of his lower exis- 
tence till he is able to recover the light, illumine 
wholly his life with the true sun of his being and 
govern his will and its acts by the pure power of the 
divine will in his higher nature. But how can the 
Divine be desire, Kâma? for this desire, this kama 
has been declared to be our one great enemy who 
has to be slain. But that desire was the desire of 
the lower nature of the gunas which has its native 
point of origin in the rajasic being, rajoguna-samud- 
bhavah ; for this is what we usually mean when we 
speak of desire. This other, the spiritual, is a will 
not contrary to the dharma. 


Is it meant that the spiritual kama is a virtuous 
desire, ethical in its nature, a sattwic desire,—for 
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virtue is always sattwic in its origin and motive 
force? But then there would be here an obvious 
contradiction ,—since in the very next line all sattwic 
affections are declared to be not the Divine, but 
only lower derivations. Undoubtedly sin has to be 
abandoned if one is to get anywhere near the God- 
head; but so too has virtue to be overpassed if we 
are to enter into the Divine Being. The sattwic 
nature has to be attained, but it has then to be ex- 
ceeded. Ethical action is only a means of purifica- 
tion by which we can rise towards the divine nature, 
but that nature itself is lifted beyond the dualities, 
—and indeed there could otherwise be no pure divine 
presence or divine strength in the strong man who 
is subjected to the rajasic passions. Dharma in the 
spiritual sense is not morality or ethics. Dharma, 
says the Gita elsewhere, is action governed by the 
swabhava, the essential law of one’s nature. And 
this swabhava is at its core the pure quality of the 
spirit in its inherent power of conscious will and in 
its characteristic force of action. The desire meant 
here is therefore the purposeful will of the Divine 
in us searching for and discovering not the pleasure 
of the lower Prakriti, but the Ananda of its own play 
and self-fulfilling; it is the desire of the divine 
Delight of existence unrolling its own conscious force 
of action in accordance with the law of the swabhava. 

But what again is meant by saying that the 
Divine is not in the becomings, the forms and affec- 
tions of the lower nature, even the sattwic, though 
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they all are in his being? Ina sense he must 
evidently be in them, otherwise they could not exist. 
But what is meant is that the true and supreme spiri- 
tual nature of the Divine is not imprisoned there; 
they are only phenomena in his being created out of 
it by the action of the ego and the ignorance. The 
ignorance presents everything to us in an inverted 
vision and at least a partially falsified experience. 
We imagine that the soul is in the body, almost a 
result and derivation from the body; even we so feel 
it: but it is the body that is in the soul and a result 
and derivation from the soul. We think of the spirit 
as a small part of us—the Purusha who is no bigger 
than the thumb—in this great mass of material and 
mental phenomena: in reality, the latter for all its 
imposing appearance is a very small thing in the in- 
finity of the being of the spirit. So it is here; in 
much the same sense these things are in the Divine 
rather than the Divine in these things. This lower 
nature of the three gunas which creates so false a 
view of things and imparts to them an inferior 
character is a Maya, a power of illusion, by which 
it is not meant that it is all non-existent or deals with 
unrealities, but that it bewilders our knowledge, 
creates false values, envelops us in ego, mentality, 
sense, physicality, limited intelligence and there con- 
ceals from us the supreme truth of our existence. 
This illusive Maya hides from us the Divine that we 
are, the infinite and imperishable spirit. “‘By these 
three kinds of becoming which are of the nature of 
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the gunas, this whole world is bewildered and does 
not recognise Me supreme beyond them and 
imperishable.” If we could see that that Divine is 
the real truth of our existence, all else also would 
change to our vision, assume its true character and 
our life and action acquire the divine values and 
move in the law of the divine nature. 


But why then, since the Divine is there 
after all and the divine nature at the root even 
of these bewildering derivations, since we are 
the Jiva and the Jiva is that, is this Maya 
so hard to overcome, mâyâ duratyayad? Be- 
cause it is still the Maya of the Divine, daivî 
hyesh4 gunamayi mama maya; “‘‘this is my 
divine Maya of the gunas.” It is itself divine and 
a development from the nature of the Divine, but the 
Divine in the nature of the gods; it is daivi?, of the 
godheads or, if you will of the Godhead, but of the 
Godhead in its divided subjective and lower cosmic 
aspects, sattwic, rajasic and tamasic. It is a cosmic 
veil which the Godhead has spun around our under- 
standing; Brahma, Vishnu and Rudra have woven 
its complex threads; the Shakti, the Supreme Nature 
is there at its base and is hidden in its every tissue. 
We have to work out this web in ourselves and turn 
through it and from it leaving it behind us when its 
use is finished, turn from the gods to the original and 
supreme Godhead in whom we shall discover at the 
same time the last sense of the gods and their works 
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and the inmost spiritual verities of our own imperish- 
able existence. ‘*‘To Me who turn and come, they 
alone cross over beyond this Maya.”’ 
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THE SYNTHESIS OF DEVOTION AND 
KNOWLEDGE* 


The Gita is not a treatise of metaphysical philo- 
sophy, in spite of the great mass of metaphysical 
ideas which arise incidentally in its pages; for here 
no metaphysical truth is brought into expression 
solely for its own sake. It seeks the highest truth 
for the highest practical utility, not for intellectual or 
even for spiritual satisfaction, but as the truth that 
saves and opens to us the passage from our present 
mortal imperfection to an immortal perfection. 
Therefore after giving us in the first fourteen verses 
of this chapter a leading philosophical truth of which 
we stand in need, it hastens in the next sixteen verses 
to make an immediate application of it. It turns it 
into a first starting-point for the unification of works, 
knowledge and devotion,—for the preliminary 
synthesis of works and knowledge by themselves 
has already been accomplished. 

We have before us three powers, the Purushot- 
tama as the supreme truth of that into which we 
have to grow, the Self and the Jiva. Or, as we may 
put it, there is the Supreme, there is the impersonal 
spirit, and there is the multiple soul, timeless 
foundation of our spiritual personality, the true and 


* Gita VII. 15-28. 
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eternal individual, mamaivaénshah sanatanah. All 
these three are divine, all three are the Divine. The 
supreme spiritual nature of being, the Para Prakriti 
free from any limitation by the conditioning Ignor- 
ance, is the nature of the Purushottama. In the 
impersonal Self there is the same divine nature, but 
here it is in its state of eternal rest, equilibrium, 
inactivity, nivritti. Finally for activity, for pravritti, 
the Para Prakriti becomes the multiple spiritual 
personality, the Jiva. But the intrinsic activity of 
this supreme Nature is always a spiritual, a divine 
working. It is force of the supreme divine Nature, it 
is the conscious will of the being of the Supreme 
that throws itself out in various essential and spiritual 
power of quality in the Jiva: that essential power 
is the swabhava of the Jiva. All act and becoming 
which proceed directly from this spiritual force are 
a divine becoming and a pure and spiritual action. 
Therefore it follows that in action the effort of the 
human individual must be to get back to his true 
spiritual personality and to make all his works flow 
from the power of its supernal shakti, to develop 
action through the soul and the inmost intrinsic 
being, not through the mental idea and vital desire, 
and to turn all his acts into a pure outflowing of the 
will of the Supreme, all his life into a dynamic 
symbol of the Divine Nature. 

But there is also this lower nature of the three 
gunas whose character is the character of the ignor- 
ance and whose action is the action of the ignorance, 
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mixed, confused, perverted; it is the action of the 
lower personality, of the ego, of the natural and not 
of the spiritual individual. It is in order to recede 
from that false personality that we have to resort to 
the impersonal Self and make ourselves one with it. 
Then, freed so from the ego personality, we can find 
the relation of the true individual to the Purushot- 
tama. Itis one with him in being, even though 
necessarily partial and determinative, because indi- 
vidual, in action and temporal manifestation of 
nature. Freed too from the lower nature we can 
realise the higher, the divine, the spiritual. There- 
fore to act from the soul does not mean to act from 
the desire soul; for that is not the high intrinsic 
being, but only the lower natural and superficial 
appearance. To act in accordance with the intrinsic 
nature, the swabhava, does not mean to act out of 
the passions of the ego, to enact with indifference or 
with desire sin and virtue according to the natural 
impulses and the unstable play of the gunas. Yield- 
ing to passion, an active or an inert indulgence of sin 
is no way either to the spiritual quietism of the high- 
est impersonality or to the spiritual activity of the 
divine individual who is to be a channel for the will 
of the supreme Person, a direct power and visible 
becoming of the Purushottama. 

The Gita has laid it down from the beginning 
that the very first precondition of the divine birth, 
the higher existence is the slaying of rajasic desire 
and its children, and that means the exclusion of sin. 
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Sin is the working of the lower nature for the crude 
satisfaction of its own ignorant, dull or violent rajasic 
and tamasic propensities in revolt against any high 
self-control and self-mastery of the nature by the 
spirit. And in order to get rid of this crude compul- 
sion of the being by the lower Prakriti in its inferior 
modes we must have recourse to the highest mode of 
that Prakriti, the sattwic, which is seeking always 
for a harmonious light of knowledge and for a right 
rule of action. The Purusha, the soul within us 
which assents in Nature to the varying impulse of 
the gunas, has to give its sanction to that sattwic 
impulse and that sattwic will and temperament in our 
being which seeks after such a rule. The sattwic 
will in our nature has to govern us and not the rajasic 
and tamasic will. This is the meaning of all high 
reason in action as of all true ethical culture; it is the 
law of Nature in us striving to evolve from her lower 
and disorderly to her higher and orderly action, to 
act not in passion and ignorance with the result of 
grief and unquiet, but in knowledge and enlight- 
ened will with the result of inner happiness, poise 
and peace. We cannot get beyond the three gunas, 
if we do not first develop within ourselves the rule 
of the highest guna, sattwa. 

‘The evil-doers attain not to me,” says the 
Purushottama, *‘souls bewildered, low in the human 
scale ; for their knowledge is reft away from them by 
Maya and they resort to the nature of being of the 
Asura.’ This bewilderment is a befooling of the 
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soul in Nature by the deceptive ego. The evil-doer 
cannot attain to the Supreme because he is for ever 
trying to satisfy the idol ego on the lowest scale of 
human nature; his real God is this ego. His mind 
and will, hurried away in the activities of the Maya 
of the three gunas, are not instruments of the spirit, 
but willing slaves or self-deceived tools of his desires. 
He sees this lower nature only and not his supreme 
self and highest being or the Godhead within him- 
self and in the world: he explains all existence to 
his will in the terms of ego and desire and serves 
only ego and desire. To serve ego and desire with- 
out aspiration to a higher nature and a higher law is 
to have the mind and the temperament of the Asura. 
A first necessary step upward is to aspire to a higher 
nature and a higher law, to obey a better rule than 
the rule of desire, to perceive and worship a nobler 
godhead than the ego or than any magnified image 
of the ego, to become a right thinker and a right 
doer. This too is not in itself enough; for even 
the sattwic man is subject to the bewilderment of the 
gunas, because he is still governed by wish and dis- 
liking, ichchhaéd-dwesha. He moves within the 
circle of the forms of Nature and has not the highest, 
not the transcendental and integral knowledge. Still 
by the constant upward aspiration in his ethical aim 
he in the end gets rid of the obscuration of sin which 
is the obscuration of rajasic desire and passion and 
acquires a purified nature capable of deliverance from 
the rule of the triple Maya. By virtue alone man 
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cannot attain to the highest, but by virtue* he can 
develop a first capacity for attaining to it, adhikdra. 
For the crude rajasic or the dull tamasic ego is 
difficult to shake off and put below us; the sattwic 
ego is less difficult and at last, when it sufficiently 
subtilises and enlightens itself, becomes even easy 
to transcend, transmute or annihilate. 

Man, therefore, has first of all to become ethical, 
sukriti, and then to rise to heights beyond any mere 
ethical rule of living, to the light, largeness and 
power of the spiritual nature, where he gets beyond 
the grasp of the dualities and its delusion, dwandwa- 
moha. There he no longer seeks his personal good 
or pleasure or shuns his personal suffering or pain, 
for by these things he is no longer affected, nor says 
any longer, ‘‘! am virtuous,” “I am sinful,” but 
acts in his own high spiritual nature by the will of the 
Divine for the universal good. We have already 
seen that for this end self-knowledge, equality, 
impersonality are the first necessities, and that that 
is the way of reconciliation between knowledge 
and works, between spirituality and activity 
in the world, between the ever immobile quietism of 
the timeless self and the eternal play of the prag- 
matic energy of Nature. But the Gita now lays 
down another and greater necessity for the Karma- 
yogin who has unified his Yoga of works with the 


$ Obviously, by the true inner punya, a sattwic clarity in thought, 
feeling, temperament, motive and conduct, not a merely conventional 


or social virtue. 
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Yoga of knowledge. Not knowledge and works 
alone are demanded of him now, but bhakti also, 
devotion to the Divine, love and adoration and the 
soul’s desire of the Highest. This demand, not 
expressly made until now, had yet been prepared 
when the Teacher laid down as the necessary turn 
of his Yoga the conversion of all works into a sacri- 
fice to the Lord of our being and fixed as its culmina- 
tion the giving up of all works, not only into our 
impersonal Self, but through impersonality into the 
Being from whom all our will and power originate. 
What was there implied is now brought out and we 
begin to see more fully the Gita’s purpose. 

We have now set before us three interdependent 
movements of our release out of the normal nature 
and our growth into the divine and spiritual being. 
‘By the delusion of the dualities which arises from 
wish and disliking, all existences in the creation are 
led into bewilderment,’’ says the Gita. That is the 
ignorance, the egoism which fails to see and lay hold 
on the Divine everywhere, because it sees only the 
dualities of Nature and is constantly occupied with 
its own separate personality and its seekings and 
shrinkings. For escape from this circle the first 
necessity in our works is to get clear of the sin of the 
vital ego, the fire of passion, the tumult of desire of 
the rajasic nature, and this has to be done by the 
steadying sattwic impulse of the ethical being. 
When that is done, yeshdm twantagatam padpam 
jandném punyakarmaném,—or rather as it is being 
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done, for after a certain point all growth in the sattwic 
nature brings an increasing capacity for a high 
quietude, equality and transcendence,—it is neces- 
sary to rise above the dualities and to become 
impersonal, equal, one self with the Immutable, 
one self with all existences. This process of growing 
into the spirit completes our purification. But while 
this is being done, while the soul is enlarging into 
self-knowledge, it has also to increase in devotion. 
For it has not only to act in a large spirit of equality, 
but to do also sacrifice to the Lord, to that Godhead in 
all beings which it does not yet know perfectly, but 
which it will be able so to know, integrally, 
samagram mam, when it has firmly the vision of the 
one self everywhere and in all existences. Equality 
and vision of unity once perfectly gained, te 
dwandwa-moha-nirmuktéh, a supreme bhakti, an 
all-embracing devotion to the Divine, becomes the 
whole and the sole law of the being. All other law 
of conduct merges into that surrender, sarva-dharman 
parityajya. The soul then becomes firm in this 
bhakti and in the vow of self-consecration of all its 
being, knowledge, works; for it has now for its sure 
base, its absolute foundation of existence and action 
the perfect, the integral, the unifying knowledge of 
the all-originating Godhead, te bhajante mam 
dridha-vratah. 

From the ordinary point of view any return 
towards bhakti or continuation of the heart's 
activities after knowledge and impersonality have 
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been gained, might seem to be a relapse. For in 
bhakti there is always the element, the foundation 
even of personality, since its motive-power is the 
love and adoration of the individual soul, the Jiva, 
turned towards the supreme and universal Being. 
But from the standpoint of the Gita, where the aim 
is not inaction and immergence in the eternal 
Impersonal, but a union with the Purushottama 
through the integrality of our being, this objection 
cannot at all intervene. In this Yoga the soul 
escapes indeed its lower personality by the sense of 
its impersonal and immutable self-being; but it still 
acts and all action belongs to the multiple soul in the 
mutability of Nature. If we do not bring in as a 
corrective to an excessive quietism the idea of 
sacrifice to the Highest, we have to regard this 
element of action as something not at all ourselves, 
some remnant of the play of the gunas without any 
divine reality behind it, a last dissolving form of ego, 
of I-ness, a continued impetus of the lower Nature 
for which we are not responsible since our knowl- 
edge rejects it and aims at escape from it into pure 
inaction. But by combining the tranquil im- 
personality of the one self with the stress of the 
works of Nature done as a sacrifice to the Lord, we 
by this double key escape from the lower egoistic 
personality and grow into the purity of our true 
spiritual person. Then are we no longer the bound 
and ignorant ego in the lower, but the free Jiva in the 
supreme nature. Then we no longer live in the 
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knowledge of the one immutable and impersonal 
self and this mutable multiple Nature as two opposite 
entities, but rise to the very embrace of the 
Purushottama discovered simultaneously through 
both of these powers of our being. All three are 
the spirit, and the two which are apparent opposites 
prove to be only confronting faces of the third 
which is the highest. ‘There is the immutable and 
impersonal spiritual being (Purusha),’” says Krishna 
later on, ‘‘and there is the mutable and personal 
spiritual being. But there is too another Highest 
(uttama purusha) called the supreme self, Param- 
atman, he who has entered into this whole world 
and upbears it, the Lord, the imperishable. | am 
this Purushottama who am beyond the mutable and 
am greater and higher even than the immutable. He 
who has knowledge of me as the Purushottama, 
adores me (has bhakti for me, bhajati), with all- 
knowledge and in every way of his natural being.” 
And it is this bhakti of an integral knowledge and 
integral self-giving which the Gita now begins to 
develop. 

For note that it is bhakti with knowledge which 
the Gita demands from the disciple and it regards 
all other forms of devotion as good in themselves 
but still inferior; they may do well by the way, but 
they are not the thing at which it aims in the soul's 
culmination. Among those who have put away 
the sin of the rajasic egoism and are moving towards 
the Divine, the Gita distinguishes between four kinds 
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of bhaktas. ‘There are those who turn to him as a 
refuge from sorrow and suffering in the world, 4rta. 
There are those who seek him as the giver of good 
in the world, artharthi. There are those who come 
to him in the desire for knowledge, jijndsu. And 
lastly there are those who adore him with know- 
ledge, jndni. All are approved by the Gita, but 
only on the last does it lay the seal of its complete 
sanction. All these movements without exception 
are high and good, udârâh sarva evaite, but the 
bhakti with knowledge excels them all, vicishyate. 
We may say that these forms are successively the 
bhakti of the vital-emotional and affective nature,* 
that of the practical and dynamic nature, that of the 
reasoning intellectual nature, and that of the highest 
intuitive being which takes up all the rest of the 
nature into unity with the Divine. Practically, 
however, the others may be regarded as preparatory 
movements. For the Gita itself here says that it ‘s 
only at the end of many existences that one can, 
after possession of the integral knowledge and after 
working that out in oneself throughout many lives, 
attain at the long last to the Transcendent. For the 
knowledge of the Divine as all things that are is 
difficult to attain and rare on earth is the great soul, 
Mahatmé, who js capable of fully so seeing him and 
of entering into him with his whole being, in every 


* The later bhakti of ecstatic love is at its roots psychic in nature; 
it is vital-emotional only in its inferior forms or in some of its more 


outward manifestations. 
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way of his nature, by the wide power of this all- 
embracing knowledge, sarvavit sarvabhdvena. 

It may be asked how is that devotion high and 
noble, udâra, which seeks God only for the worldly 
boons he can give or as a refuge in sorrow and 
suffering, and not the Divine for its own sake? Do 
not egoism, weakness, desire reign in such an 
adoration and does it not belong to the lower nature ? 
Moreover, where there is not knowledge, the devotee 
does not approach the Divine in his integral all- 
embracing truth, vdsudevah sarvam iti, but constructs 
imperfect names and images of the Godhead which 
are only reflections of his own need, temperament 
and nature, and he worships them to help or appease 
his natural longings. He constructs for the God- 
head the name and form of Indra or Agni, of Vishnu 
or Shiva, of a divinised Christ or Buddha, or else 
some composite of natural qualities, an indulgent 
God of love and mercy, or a severe God of 
righteousness and justice, or an awe-inspiring God 
of wrath and terror and flaming punishments, or 
some amalgam of any of these, and to that he raises 
his altars without and in his heart and mind and 
falls down before it to demand from it worldly good 
and joy or healing of his wounds or a sectarian 
sanction for an erring, dogmatic, intellectual, 
intolerant knowledge. All this up to a certain point 
is true enough. Very rare is the great soul who 
knows that Vasudevah the omnipresent Being is all 
that is, vasudevah sarvam iti sa mahâtmâ sudur- 
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labhah. Men are led away by various outer desires 
which take from them the working of the inner 
knowledge, kamais tais tair hritajnadnah. Ignorant, 
they resort to other godheads, imperfect forms of the 
deity which correspond to their desire, prapadyante 
*nyadevatah. Limited, they set up this or that rule 
and cult, tam tam niyamam asthdya, which satisfies 
the need of their nature. And in all this it is a 
compelling personal determination, it is this narrow 
need of their own nature that they follow and take 
for the highest truth,—incapable yet of the infinite 
and its largeness. The Godhead in these forms 
gives them their desires if their faith is whole, but 
these fruits and gratifications are temporary and it is 
a petty intelligence and unformed reason which 
makes the pursuit of them its principle of religion 
and life. And so far as there is a spiritual attain- 
ment by this way, it is only to the gods; it is only 
the Divine in formations of mutable nature and as 
the giver of her results that they realise. But those 
who adore the transcendent and integral Godhead 
embrace all this and transform it all, exalt the gods 
to their highest, Nature to her summits, and go 
beyond them to the very Godhead, realise and attain 
to the Transcendent. Devan deva-yajo yânti mad- 
bhakta yanti mam api. 

Still the supreme Godhead does not at all reject 
these devotees because of their imperfect vision. 
For the Divine in his supreme transcendent being, 
unborn, imminuable and superior to all these partial 
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manifestations, cannot be easily known to any living 
creature. He is self-enveloped in this immense 
cloak of Maya, that Maya of his Yoga, by which he 
is one with the world and yet beyond it, immanent 
but hidden, seated in all hearts but not revealed to 
any and every being. Man in Nature thinks that 
these manifestations in Nature are all the Divine, 
when they are only his works and his powers and 
his veils. He knows all past and all present and 
future existences, but him none yet knoweth. If 
then after thus bewildering them with his workings 
in Nature, he were not to meet them in these at all, 
there would be no divine hope for man or for any 
soul in Maya. Therefore according to their nature, 
as they approach him, he accepts their bhakti and 
answers to it with the reply of divine love and 
compassion. These forms are after all a certain 
kind of manifestation through which the imperfect 
human intelligence can touch him, these desires are 
first means by which our souls turn towards him: 
nor is any devotion worthless or ineffective, what- 
ever its limitations. It has the one grand necessity, 
faith. ‘“Whatever form of me any devotee with 
faith desires to worship, I make that faith of his 
firm and undeviating.”” By the force of that faith 
in his cult and worship he gets his desire and the 
spiritual realisation for which he is at the moment 
fitted. By seeking all his good from the Divine, 
he shall come in the end to seek in the Divine all his 
good. By depending for his joys on the Divine, 


37 


ESSAYS ON THE GITA 


he shall learn to fix in the Divine all his joy. By 
knowing the Divine in his forms and qualities, he 
shall come to know him as the All and the 
Transcendent who is the source of all things.* 


Thus by spiritual development devotion 
becomes one with knowledge. The Jiva comes to 
delight in the one Godhead,—in the Divine known 
as all being and consciousness and delight and as 
all things and beings and happenings, known in 
Nature, known in the self, known for that which 
exceeds self and Nature. He is ever in constant 
union with him, nityayukta; his whole life and being 
are an eternal Yoga with the Transcendent than 
whom there is nothing higher, with the Universal 
besides whom there is none else and nothing else. 
On him is concentred all his bhakti, ekabhaktih, not 
on any partial godhead, rule or cult. This single 
devotion is his whole law of living and he has gone 
beyond all creeds of religious belief, rules of 
conduct, personal aims of life. He has no griefs 
to be healed, for he is in possession of the All- 
blissful. He has no desires to hunger after, for 
he possesses the highest and the All and is close to 
the All-Power that brings all fulfilment. He has no 


* There is a place also for the three lesser seekings even after 
the highest attainment, but transformed, not narrowly personal,—for 
there can still be a passion for the removal of sorrow and evil and 
ignorance and for the increasing evolution and integral manifestation 
of the supreme good, power, joy and knowledge in this phenomenal 
Nature. 
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doubts or baffled seekings left, for all knowledge 
streams upon him from the Light in which he lives. 
He loves perfectly the Divine and is his beloved; for 
as he takes joy in the Divine, so too the Divine takes 
joy in him. This is the Godlover who has the 
knowledge, jnani bhakta. And this knower, says 
the Godhead in the Gita, is my self; the others seize 
only motives and aspects in Nature, but he the very 
self-being and all-being of the Purushottama with 
which he is in union. His is the divine birth in the 
supreme Nature, integral in being, completed in will, 
absolute in love, perfected in knowledge. In him 
the Jiva’s cosmic existence is justified because it has 
exceeded itself and so found its own whole and 
highest truth of being. 
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Already what has been said in the seventh 
chapter provides us with the starting-point of our 
new and fuller position and fixes it with sufficient 
precision. Substantially it comes to this that we 
are to move inwardly towards a greater conscious- 
ness and a supreme existence, not by a total exclu- 
sion of our cosmic nature, but by a higher, a spiritual 
fulfilment of all that we now essentially are. Only 
there is to be a change from our mortal imperfection 
to a divine perfection of being. The first idea on 
which this possibility is founded, is the conception of 
the individual soul in man as in its eternal essence 
and its original power a ray of the supreme Soul and 
Godhead and here a veiled manifestation of him, a 
being of his being, a consciousness of his conscious- 
ness, a nature of his nature, but in the obscurity of 
this mental and physical existence self-forgetful of 
its source, its reality, its true character. The second 
idea is that of the double nature of the Soul in 
manifestation,—the original nature in which it is 
one with its own true spiritual being, and the derived 
in which it is subject to the confusions of egoism and 
ignorance. The latter has to be cast away and the 
spiritual has to be inwardly recovered, fulfilled, made 


* Gita VIL 29, 30. VIII. 


40 


THE SUPREME DIVINE 


dynamic and active. Through an inner self-fulfil- 
ment, the opening of a new status, our birth into a 
new power, we return to the nature of the Spirit and 
rebecome a portion of the Godhead from whom we 
have descended into this mortal figure of being. 
There is here at once a departure from the general 
contemporary mind of Indian thought, a less negat- 
ing attitude, a greater affirmation. In place of its 
obsessing idea of a self-annulment of Nature we get 
the glimpse of an ampler solution, the principle of a 
self-fulfilment in divine Nature. There is, even, at 
least a foreshadowing of the later developments of 
the religions of Bhakti. Our first experience of what 
is beyond our normal status, concealed behind the 
egoistic being in which we live, is still for the Gita 
the calm of a vast impersonal immutable self in whose 
equality and oneness we lose our petty egoistic per- 
sonality and cast off in its tranquil purity all our 
narrow motives of desire and passion. But our 
second completer vision reveals to us a_ living 
Infinite, a divine immeasurable Being from 
whom all that we are proceeds and to which 
all that we are belongs, self and nature, 
world and spirit. When we are one with 
him in self and spirit, we do not lose our- 
selves but rather recover our true selves in him 
poised in the supremacy of this Infinite. And this 
is done at one and the same time by three simultane- 
ous movements,—an integral self-finding through 
works founded in his and our spiritual nature, an 
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integral self-becoming through knowledge of the 
Divine Being in whom all exists and who is all, and 
——most sovereign and decisive movement of all—an 
integral self-giving through love and devotion of our 
whole being to this All and this Supreme, attracted 
to the Master of our works, to the Inhabitant of our 
hearts, to the continent of all our conscious existence. 
To him who is the source of all that we are, we give 
all that we are. Our persistent consecration turns 
into knowledge of him all our knowing and into light 
of his power all our action. The passion of love 
in our self-giving carries us up to him and opens the 
mystery of his deepest heart of being. Love com- 
pletes the triple cord of the sacrifice, perfects the 
triune key of the highest secret, uttamam rahasyam. 

An integral knowledge in our self-giving is the 
first condition of its effective force. And therefore 
we have first of all to know this Purusha in all the 
powers and principles of his divine existence, 
tattwatah, in the whole harmony of it, in its eternal 
essence and living process. But to the ancient 
thought all the value of this knowledge, tattwajnana, 
lay in its power for release out of our mortal birth 
into the immortality of a supreme existence. The 
Gita therefore proceeds next to show how this libera- 
tion too in the highest degree is a final outcome of its 
own movement of spiritual self-fulfilment. The 
knowledge of the Purushottama, it says in effect, is 
the perfect knowledge of the Brahman. Those who 
have resort to Me as their refuge, caranam @eritya, 
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their divine light, their deliverer, receiver and 
harbourer of their souls,__those who turn to me in 
their spiritual effort towards release from age and 
death, from the mortal being and its limitations, 
says Krishna, come to know that Brahman and all 
the integrality of the spiritual nature and the entirety 
of Karma. And because they know Me and know 
at the same time the material and the divine nature 
of being and the truth of the Master of sacrifice, they 
keep knowledge of Me also in the critical moment of 
their departure from physical existence and have 
at that moment their whole consciousness in union 
with Me. Therefore they attain to Me. No longer 
bound to the mortal existence, they reach the very 
highest status of the Divine quite as effectively as 
those who lose their separate personality in the 
impersonal and immutable Brahman. Thus the 
Gita closes this important and decisive seventh 
chapter. 

Here we have certain expressions which give us 
in their brief sum the chief essential truths of the 
manifestation of the supreme Divine in the cosmos. 
All the originative and effective aspects of it are 
there, all that concerns the soul in its return to inte- 
gral self-knowledge. First there is that Brahman, 
tad brahma ; adhyatma, second, the principle of the 
self in Nature ; adhibhuta and adhidaiva next, the 
objective phenomenon and subjective phenomenon 
of being; adhiyajna last, the secret of the cosmic 
principle of works and sacrifice. I, the Puru- 
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shottama (mam viduh), says in effect Krishna, | 
who am above all these things, must yet be sought 
and known through all together and by means of 
their relations,—that is the only complete way for 
the human consciousness which is seeking its path 
back towards Me. But these terms in themselves are 
not at first quite clear or at least they are open to 
different interpretations, they have to be made 
precise in their connotation, and Arjuna the disciple 
at once asks for their elucidation. Krishna answers 
very briefly,—nowhere does the Gita linger very 
long upon any purely metaphysical explanation; it 
gives only so much and in such a way as will make 
their truth just seizable for the soul to proceed on to 
experience. By that Brahman, a phrase which in 
the Upanishads is more than once used for the self- 
existent as opposed to the phenomenal being, the 
Gita intends, it appears, the immutable self-existence 
which is the highest self-expression of the Divine 
and on whose unalterable eternity all the rest, all 
that moves and evolves, is founded, aksharam para- 
mam. By Adhyatma it means swabhava, the spin- 
tual way and law of being of the soul in the supreme 
Nature. Karma, it says, is the name given to the 
creative impulse and energy, visarga, which looses 
out things from this first essential self-becoming, this 
swabhava, and effects, creates, works out under its 
influence the cosmic becoming of existences in 
Prakriti. By adhibhita is to be understood all the 
result of mutable becoming, ksharo bhâvah. By 
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adhidaiva is intended the Purusha, the soul in 
Nature, the subjective being who observes and enjoys 
as the object of his consciousness all that is this 
mutable becoming of his essential existence worked 
out here by Karma in Nature. By adhiyajna, the 
Lord of works and sacrifice, | mean, says Krishna, 
myself, the Divine, the Godhead, the Purushottama 
here secret in the body of all these embodied exist- 
ences. All that is, therefore, falls within this for- 
mula. 

The Gita immediately proceeds from this brief 
statement to work out the idea of the final release by 
knowledge which it has suggested in the last verse 
of the preceding chapter. It will return indeed upon 
its thought hereafter to give such ulterior light as is 
needed for action and inner realisation, and we may 
wait till then for a fuller knowledge of all that these 
terms indicate. But before we proceed farther, it is 
necessary to bring out as much of the connection 
between these things as we are justified in under- 
standing from this passage itself and from what has 
gone before. For here is indicated the Gita’s idea 
of the process of the cosmos. First there is the 
Brahman, the highest immutable self-existent being 
which all existences are behind the play of cosmic 
Nature in time and space and causality, desha-kdla- 
nimitta. For by that self-existence alone time and 
space and causality are able to exist, and without 
that unchanging support omnipresent, yet indivisible 
they could not proceed to their divisions and results 
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and measures. But of itself the immutable Brahman 
does nothing, causes nothing, determines nothing; 
it is impartial, equal, all-supporting, but does not 
select or originate. What then originates, what deter- 
mines, what gives the divine impulsion of the 
Supreme? what is it that governs Karma and actively 
unrolls the cosmic becoming in Time out of the 
eternal being? It is Nature as Swabhava. The 
Supreme, the Godhead, the Purushottama is there 
and supports on his eternal immutability the action 
of his higher spiritual shakti. He displays the divine 
Being, Consciousness, Will or Power yayedam 
dharyate jagat: that is the Para Prakriti. The self- 
awareness of the Spirit in this supreme Nature per- 
ceives in the light of self-knowledge the dynamic 
idea, the authentic truth of whatever he separates in 
his own being and expresses it in the swabhava, the 
spiritual nature of the Jiva. The inherent truth and 
principle of the self of each Jiva, that which works 
itself out in manifestation, the essential divine nature 
in all which remains constant behind all conversions, 
perversions, reversions, that is the swabhava. All 
that is in the swabhava is loosed out into cosmic 
Nature for her to do what she can with it under the 
inner eye of the Purushottama, Out of the constant 
swabhdva, out of the essential nature and self- 
principle of being of each becoming, she creates the 
varied mutations by which she strives to express it, 
unrolls all her changes in name and form, in time 
and space and those successions of condition deve- 
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loped one out of the other in time and space which 
we call causality, nimitta. 

All this bringing out and continual change from 
state to state is Karma, is action of Nature, is the 
energy of Prakriti, the worker, the goddess of pro- 
cesses. It is first a loosing forth of the swabhava 
into its creative action, visargah. The creation is of 
existences in the becoming, bhiita-karah, and of all 
that they subjectively or otherwise become, bhava- 
karah. All taken together, it is a constant birth of 
things in Time, udbhava, of which the creative 
energy of Karma is the principle. All this mutable 
becoming emerges by a combination of the powers 
and energies of Nature, adhibhita, which constitutes 
the world and is the object of the soul’s conscious- 
ness. In it all the soul is the enjoying and observ- 
ing Deity in Nature ; the divine powers of mind and 
will and sense, all the powers of its conscious being 
by which it reflects this working of Prakriti are its 
godheads, adhidaiva. This soul in Nature is there- 
fore the kshara purusha, it is the mutable soul, the 
eternal activity of the Godhead: the same soul in 
the Brahman drawn back from her is the akshara 
purusha, the immutable self, the eternal silence of 
the Godhead. But in the form and body of the 
mutable being inhabits the supreme Godhead. 
Possessing at once the calm of the immutable exist- 
ence and the enjoyment of the mutable action there 
dwells in man the Purushottama. He is not only 
remote from us in some supreme status beyond, but 
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he is here too in the body of every being, in the heart 
of man and in Nature. There he receives the works 
of Nature as a sacrifice and awaits the conscious self- 
giving of the human soul: but always even in the 
human creature’s ignorance and egoism he is the 
Lord of his swabhava and the Master of all his works, 
who presides over the law of Prakriti and Karma. 
From him the soul came forth into the play of 
Nature’s mutations; to him the soul returns through 
immutable self-existence to the highest status of the 
Divine, param dhama. 

Man, born into the world, revolves between 
world and world in the action of Prakriti and Karma. 
Purusha in Prakriti is his formula: what the soul in 
him thinks, contemplates and acts, that always he 
becomes. All that he had been, determined his 
present birth; and all that he is, thinks, does in this 
life up to the moment of his death, determines what 
he will become in the worlds beyond and in lives 
yet to be. If birth is a becoming, death also is a 
becoming, not by any means a cessation. The body 
is abandoned, but the soul goes on its way, tyaktwa 
kalevaram. Much then depends on what he is at the 
critical moment of his departure. For whatever 
form of becoming his consciousness is fixed on at the 
time of death and has been full of that always in its 
mind and thought before death, to that form he must 
attain, since the Prakriti by Karma works out the 


soul's thoughts and energies and that is in real fact 
her whole business. Therefore, if the soul in the 
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human being desires to attain to the status of the 
Purushottama, there are two necessities, two condi- 
tions which must be satisfied before that can be 
possible. He must have moulded towards that ideal 
his whole inner life in his earthly living; and he 
must be faithful to his aspiration and will in his 
departing. ‘‘Whoever leaves his body and departs”’ 
says Krishna ‘‘remembering me at his time of end, 
comes to my bhâva,” that of the Purushottama, my 
status of being. He is united with the original being 
of the Divine and that is the ultimate becoming of 
the soul, paro bhava, the last result of Karma in its 
return upon itself and towards its source. The soul 
which has followed the play of cosmic evolution 
that veils here its essential spiritual nature, its 
original form of becoming, swabhdva, and has 
passed through all these other ways of becoming of 
its consciousness which are only its phenomena, 
tam tam bhâvam, returns to that essential nature and, 
finding through this return its true self and spirit, 
comes to the original status of being which is from 
the point of view of the return a highest becoming, 
mad-bhaévam. Ina certain sense we may say that 
it becomes God, since it unites itself with nature of 
the Divine in a last transformation of its own pheno- 
menal nature and existence. 

The Gita here lays a great stress on the thought 
and state of mind at the time of death, a stress which 
will with difficulty be understood if we do not re- 
cognise what may be called the self-creative power 
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of the consciousness. What the thought, the inner 
regard, the faith, çraddhâ, settles itself upon with 
a complete and definite insistence, into that our inner 
being tends to change. This tendency becomes a 
decisive force when we go to those higher spiritual 
and self-evolved experiences which are less depend- 
ent on external things than is our ordinary psycho- 
logy, enslaved as that is to outward Nature. There 
we can see ourselves steadily becoming that on 
which we keep our minds fixed and to which we con- 
stantly aspire. Therefore there any lapse of the 
thought, any infidelity of the memory means always 
a retardation of the change or some fall in its pro- 
cess and a going back towards what we were before, 
—at least so long as we have not substantially and 
irrevocably fixed our new becoming. When we 
have done that, when we have made it normal to our 
experience, the memory of it remains self-existently 
because that now is the natural form of our conscious- 
ness. In the critical moment of passing from the 
mortal plane of living, the importance of our then 
state of consciousness becomes evident. But it is not 
a death-bed remembrance at variance with or insufh- 
ciently prepared by the whole tenour of our life and 
our past subjectivity that can have this saving power. 
The thought of the Gita here is not on a par with 
the indulgences and facilities of popular religion; it 
has nothing in common with the crude fancies that 
make the absolution and last unction of the priest, 
an edifying ‘“‘Christian’’ death after an unedifying 
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profane life or the precaution or accident of a death 
in sacred Benares or holy Ganges a sufficient 
machinery of salvation. The divine subjective be- 
coming on which the mind has to be fixed firmly in 
the moment of the physical death, yam smaran 
bhâvam tyajati ante kalevaram, must have been one 
into which the soul was at each moment growing 
inwardly during the physical life, sadâ tad-bhdéva- 
bhavitah. ‘‘Therefore,’’ says the divine Teacher, 
t'at all times remember me and fight ; for if thy 
mind and thy understanding are always fixed on and 
given up to Me, mayi arpita-mano-buddhih, to Me 
thou shalt surely come. For it is by thinking always 
of him with a consciousness united with him in an 
undeviating Yoga of constant practice that one comes 
to the divine and supreme Purusha.’’ 

We arrive here at the first description of this 
supreme Purusha,—the Godhead who is even more 
and greater than the Immutable and to whom the 
Gita gives subsequently the name of Purushottama. 
He too in his timeless eternity is immutable and far 
beyond all this manifestation and here in Time 
there dawn on us only faint glimpses of his being 
conveyed through many varied symbols and dis- 
guises, avyakto aksharah. Still he is not merely a 
featurcless or indiscernible existence, anirdegyam ; 
or he is indiscernible only because he is subtler than 
the last subtlety of which the mind is aware and 
because the form of the Divine is beyond our 
thought, anor antydnsam achintya-riPam, This 
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supreme Soul and Self is the Seer, the Ancient of 
Days and in his eternal self-vision and wisdom the 
Master and Ruler of all existence who sets in their 
place in his being all things that are, kavim pur@nam 
anuçâsitâram sarvasya dhâtâram. ‘This supreme 
Soul is the immutable self-existent Brahman of whom 
the Veda-knowers speak, and this is that into which 
the doers of askesis enter when they have passed 
beyond the affections of the mind of mortality and 
for the desire of which they practise the control of 
the bodily passions.* That eternal reality is the 
highest step, place, foot-hold of being (padam); 
therefore is it the supreme goal of the soul’s move- 
ment in Time, itself no movement but a status 
original, sempiternal and supreme, paramam 
sth@nam ddyam. 


The Gita describes the last state of the mind of 
the Yogin in which he passes from life through death 
to this supreme divine existence. A motionless 
mind, a soul armed with the strength of Yoga, a 
union with God in bhakti,—the union by love is not 
uere superseded by the featureless unification 
through knowledge, it remains to the end a part of 
the supreme force of the Yoga,—and the life-force 
entirely drawn up and set between the brows in the 
seat of mystic vision. All the doors of the sense 
are closed, the mind is shut in into the heart, the life- 
force taken up out of its diffused movement into the 


* The language here is taken bodily from the Upanishads. 
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head, the intelligence concentrated in the utterance 
of the sacred syllable OM and its conceptive thought 
ir. the remembrance of the supreme Godhead, mém 
anusmaran. That is the established Yogic way of 
going, a last offering up of the whole being to the 
Eternal, the Transcendent. But still that is only a 
process; the essential condition is the constant un- 
deviating memory of the Divine in life, even in 
action and battle—mâm anusmara yudhya cha—and 
the turning of the whole act of living into an un- 
interrupted Yoga, nitya-yoga. Whoever does that, 
finds Me easy to attain, says the Godhead; he is the 
great soul who reaches the supreme perfection. 

The condition to which the soul arrives when 
it thus departs from life is supracosmic. The 
highest heavens of the cosmic plan are subject to a 
return to rebirth; but there is no rebirth imposed on 
the soul that departs to the Purushottama. There- 
fore whatever fruit can be had from the aspiration 
of knowledge to the indefinable Brahman, is 
acquired also by this other and comprehensive as- 
piration through knowledge, works and love to the 
self-existent Godhead who is the Master of works 
and the Friend of mankind and of all beings. To 
know him so and so to seek him does not bind to 
rebirth or to the chain of Karma ; the soul can satisfy 
its desire to escape permanently from the transient 
and painful condition of our mortal being. And 
the Gita here, in order to make more precise to the 
mind this circling round of births and the escape 
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from it, adopts the ancient theory of the cosmic cycles 
which became a fixed part of Indian cosmological 
notions. There is an eternal cycle of alternating 
periods of cosmic manifestation and non-manifesta- 
tion, each period called respectively a day and a 
night of the creator Brahma, each of equal length in 
Time, the long aeon of his working which endures 
for a thousand ages, the long aeon of his sleep of 
another thousand silent ages. At the coming of the 
day all manifestations are born into being out of the 
unmanifest, at the coming of the Night all vanish or 
are dissolved into it. Thus all these existences alter- 
nate helplessly in the cycle of becoming and non- 
becoming; they come into the becoming again and 
again, bhâtwâ bhûtwâ, and they go back constantly 
into the unmanifest. But this unmanifest is not the 
original divinity of the Being; there is another status 
of his existence, bhdvo ’nyo, a supracosmic un- 
manifest beyond this cosmic non-manifestation, 
which is eternally self-seated, is not an opposite of 
this cosmic status of manifestation but far above and 
unlike it, changeless, eternal, not forced to perish 
with the perishing of all these existences. ““He is 
called the unmanifest immutable, him they speak 
of as the supreme soul and status, and those who 
attain to him return not; that is my supreme place 
of being, paramam dhâma.” For the soul attain- 
ing to it has escaped out of the cycle of cosmic 
manifestation and non-manifestation. 

Whether we entertain or we dismiss this cosmo- 
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logical notion,—which depends on the value we 
are inclined to assign to the knowledge of ‘‘the 
knowers of day and night,’’—the important thing is 
the turn the Gita gives to it. One might easily 
imagine that this eternally unmanifested Being 
whose status seems to have nothing to do with the 
manifestation or the non-manifestation, must be the 
ever undefined and indefinable Absolute, and the 
proper way to reach him is to get rid of all that we 
have become in the manifestation, not to carry up to 
it our whole inner consciousness in a combined 
concentration of the mind’s knowledge, the heart's 
love, the Yogic will, the vital life-force. Especially, 
bhakti seems inapplicable to the Absolute who is 
void of every relation, avyavahdrya. ‘‘But’’ insists 
the Gita,—although this condition is supracosmic 
and although it is eternally unmanifest,—still ‘‘that 
supreme Purusha has to be won by a bhakti which 
turns to him alone in whom all beings exist and by 
whom all this world has been extended in space.” 
In other words, the supreme Purusha is not an 
entirely relationless Absolute aloof from our illusions, 
but he is the Seer, Creator and Ruler of the worlds, 
kavim anucasitaram, dhataram, and it is by knowing 
and by loving Him as the One and the All, 
vasudevah sarvam iti, that we ought by a union with 
him of our whole conscious being in all things, all 
energies, all actions to seek the supreme consumma- 
tion, the perfect perfection, the absolute release. 
Then there comes a more curious thought which 
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the Gita has adopted from the mystics of the early 
Vedanta. It gives the different times at which the 
Yogin has to leave his body according as he wills 
to seek rebirth or to avoid it. Fire and light and 
smoke or mist, the day and the night, the bright 
fortnight of the lunar month and the dark, the 
northern solstice and the southern, these are the 
opposites. By the first in each pair the knowers of 
the Brahman go to the Brahman; but by the second 
the Yogin reaches the “‘lunar light’ and returns 
subsequently to human birth. These are the bright 
and the dark paths, called the path of the gods and 
the path of the fathers in the Upanishads, and the 
Yogin who knows them is not misled into any error. 
Whatever psycho-physical fact or else symbolism 
there may be behind this notion,*—it comes down 
from the age of the mystics who saw in every 
physical thing an effective symbol of the psycho- 
logical and who traced everywhere an interaction 
and a sort of identity of the outward with the 
inward, light and knowledge, the fiery principle and 
the spiritual energy,—we need observe only the turn 
by which the Gita closes the passage; ‘Therefore 
at all times be in Yoga.” 

For that is after all the essential, to make the 


* Yogic experience shows in fact that there is a real psycho- 
physical truth, not indeed absolute in its application, behind this 
idea, viz., that in the inner struggle between the powers of the Light 
and the powers of the Darkness, the former tend to have a natural 
prevalence in the bright periods of the day or the year, the latter 
in the dark periods, and this balance may last until the fundamental 


victory is won. 
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whole being one with the Divine, so entirely 
and in all ways one as to be naturally and 
constantly fixed in union, and thus to make 
all living, not only thought and meditation, but 
action, labour, battle, a remembering of God. 
‘Remember me and fight,” means not to lose the 
ever-present thought of the Eternal for one single 
moment in the clash of the temporal which normally 
absorbs our minds, and that seems sufficiently 
difficult, almost impossible. It is entirely possible 
indeed only if the other conditions are satisfied. If 
we have become in our consciousness one self with 
all, one self which is always to our thought the 
Divine, and even our eyes and our other senses see 
and sense the Divine Being everywhere so that it 
is impossible for us at any time at all to feel or think 
of anything as that merely which the unenlightened 
sense perceives, but only as the Godhead at once 
concealed and manifested in that form, and if our 
will is one in consciousness with a supreme will and 
every act of will, of mind, of body is felt to come 
from it, to be its movement, instinct with it or 
identical, then what the Gita demands can be 
integrally done. The remembrance of the Divine 
Being becomes no longer an intermittent act of the 
mind, but the natural condition of our activities and 
in a way the very substance of the consciousness. 
The Jiva has become possessed of its right and 
natural, its spiritual relation to the Purushottama and 
all our life is a Yoga, an accomplished and yet an 
eternally self-accomplishing oneness. 
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All the truth that has developed itself at this 
length step by step, each bringing forward a fresh 
aspect of the integral knowledge and founding on 
it some result of spiritual state and action, has now 
to take a turn of immense importance. The Teacher 
therefore takes care first to draw attention to the 
decisive character of what he is about to say, so that 
the mind of Arjuna may be awakened and attentive. 
For he is going to open his mind to the knowledge 
and sight of the integral Divinity and lead up to the 
vision of the eleventh book, by which the warrior of 
Kurukshetra becomes conscious of the author and 
upholder of his being and action and mission, the 
Godhead in man and the world, whom nothing in 
man and the world limits or binds, because all 
proceeds from him, is a movement in his infinite 
being, continues and is supported by his will, is. 
justified in his divine self-knowledge, has him always. 
for its origin, substance and end. Arjuna is to 
become aware of himself as existing only in God and 
as acting only by the power within him, his workings 
only an instrumentality of the divine action, his. 
egoistic consciousness only a veil and to his ignorance 
a misrepresentation of the real being within him 
which is an immortal spark and portion of the 
supreme Godhead. 

This vision is to remove whatever doubt may 
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still remain within his mind; it is to make him strong 
for the action from which he has shrunk, but to 
which he is irrevocably commanded and can no more 
recoil from it,—for to recoil would be the negation 
and denial of the divine will and sanction within him 
already expressed in his individual consciousness 
but soon to assume the appearance of the greater 
cosmic sanction. For now the world Being appears. 
to him as the body of God ensouled by the eternal 
Time-spirit and with its majestic and dreadful voice 
missions him to the crash of the battle. He is called 
by it to the liberation of his spirit, to the fulfilment of 
his action in the cosmic mystery, and the two— 
liberation and action—are to be one movement. His 
intellectual doubts are clearing away as a greater 
light of self-knowledge and the knowledge of God 
and Nature is being unfolded before him. But 
intellectual clarity is not enough; he must see with 
the inner sight illumining his blind outward human 
vision, so that he may act with the consent of his 
whole being, with a perfect faith in all his members, 
çraddhâ, with a perfect devotion to the Self of his 
self and the Master of his being and to the same Self 
of the world and Master of all being in the universe. 

All that has gone before laid the foundations 
of the knowledge or prepared its first necessary 
materials or scaffolding, but now the full frame of 
the structure is to be placed before his unsealed 
vision. All that is to come after will have its great 
importance because it will analyse parts of this frame, 
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show in what this or that in it consists; but in 
substance the integral knowledge of the Being who 
is speaking to him is to be now unveiled to his eyes 
so that he cannot choose but see. What has gone 
before showed him that he is not bound fatally to the 
knot of the ignorance and egoistic action in which 
he had hitherto remained contented till its partial 
solutions sufficed no longer to satisfy his mind 
bewildered by the conflict of opposite appearances 
that make up the action of the world and his heart 
troubled by the entanglement of his works from 
which he feels himself unable to escape except by 
renunciation of life and works. He has been shown 
that there are two opposed ways of working and 
living, one in the ignorance of the ego, one in the 
clear self-knowledge of a divine being. He may act 
with desire, with passion, an ego driven by the 
qualities of the lower Nature, subject to the balance 
of virtue and sin, joy and sorrow, preoccupied with 
the fruits and consequences of his works, success 
and defeat, good result and evil result, bound on the 
world machine, caught up in a great tangle of action 
and inaction and perverse action which perplex the 
heart and mind and soul of man with their changing 
and contrary masks and appearances. But he is not 
utterly tied down to the works of the ignorance; he 
may do if he will the works of knowledge. He may 
act here as the higher thinker, the knower, the 
Yogin, the seeker of freedom first and afterwards 
the liberated spirit. To perceive that great possibi- 
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lity and to keep his will and intelligence fixed on the 
knowledge and self-vision which will realise and 
make it effectual, is the path of escape from his 
sorrow and bewilderment, the way out of the human 
riddle. 

There is a spirit within us calm, superior to 
works, equal, not bound in this external tangle, 
surveying it as its supporter, source, immanent 
witness, but not involved in it. Infinite, containing 
all, one self in all, it surveys impartially the whole 
action of nature and it sees that it is only the action 
of Nature, not its own action. It sees that the ego 
and its will and its intelligence are all a machinery of 
Nature and that all their activities are determined by 
the complexity of her triple modes and qualities. 
The eternal spirit itself is free from these things. 
It is free from them because it knows; it knows that 
Nature and ego and the personal being of all these 
creatures do not make up the whole of existence. 
For existence is not merely a glorious or a vain, a 
wonderful or a dismal panorama of a constant muta- 
tion of becoming. There is something eternal, 
immutable, imperishable, a timeless self-existence; 
that is not affected by the mutations of Nature. It is 
their impartial witness, neither affecting nor affected, 
neither acting nor acted upon, neither virtuous nor 
sinful, but always pure, complete, great and un- 
wounded. Neither grieving nor rejoicing at all that 
afflicts and attracts the egoistic being, it is the friend 
of none, the enemy of none, but one equal self of 
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all. Man is not now conscious of this self, because 
he is wrapped up in his outward-going mind, 
because he will not learn or has not learned to live 
within ; he does not detach himself, draw back from 
his action and observe it as the work of Nature. 
Ego is the obstacle, the lynch-pin of the wheel of 
delusion, the loss of the ego in the soul's self the 
first condition of freedom. To become spirit, no 
longer merely a mind and ego, is the opening word 
of this message of liberation. 

Arjuna has been therefore called upon first to 
give up all desire of the fruits of his works and 
become simply the desireless impartial doer of 
whatever has to be done,—leaving the fruit to 
whatever power may be the master of the cosmic 
workings. For he very evidently is not the master; 
it is not for the satisfaction of his personal ego that 
Nature was set upon her ways, not for the fulfilment 
of his desires and preferences that the universal Life 
is living, not for the justification of his intellectual 
opinions, judgments and standards that the universal 
Mind is working, nor is it to that petty tribunal that 
it has to refer its cosmic aims or its terrestrial method 
and purposes. These claims can only be made by 
the ignorant souls who live in their personality and 
see everything from that poor and narrow stand- 
point. He must stand back first from his egoistic 
demand on the world and work only as one among 
the millions who contributes his share of effort and 
labour to a result determined not by himself, but by 
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the universal action and purpose. But he has to do 
yet more, he has to give up the idea of being the doer 
and to see, freed from all personality, that it is the 
universal intelligence, will, mind, life that is at work 
in him and in all others. Nature is the universal 
worker; his works are hers, even as the fruits of 
her works in him are part of the grand sum of result 
guided by a greater Power than his own. If he can 
do these two things spiritually, then the tangle and 
bondage of his works will fall far away from him; 
for the whole knot of that bondage lay in his egoistic 
demand and participation. Passion and sin and 
personal joy and grief will fade away from his soul, 
which will now live within, pure, large, calm, equal 
to all persons and all things. Action will produce 
no subjective reaction and will leave no stain nor any 
mark on his spirit’s purity and peace. He will have 
the inner joy, rest, ease and inalienable bliss of a 
free unaffected being. Neither within nor 
without will he have any more the old little 
personality, for he will feel consciously one self and 
spirit with all, even as his outer nature will have 
become to his consciousness an inseparable part of 
the universal mind, life and will. His separative 
egoistic personality will have been taken up and 
extinguished in the impersonality of spiritual being ; 
his separative egoistic nature will be unified with the 
action of cosmic Nature. 

But this liberation is dependent on two simul- 
taneous, but not yet reconciled perceptions, the clear 
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vision of spirit and the clear vision of Nature. This 
is not the scientific and intelligent detachment which 
is quite possible even to the materialistic philosopher 
who has some clear vision of Nature alone, but not 
the perception of his own soul and self-being. Nor 
is it the intellectual detachment of the idealistic sage 
who escapes from the more limiting and disturbing 
forms of his ego by a luminous use of the reason. 
This is a larger, more living, more perfect spiritual 
detachment which comes by a vision of the Supreme 
who is more than Nature and greater than mind and 
reason. But even this detachment is only the initial 
secret of freedom and of the clear vision of 
knowledge, it is not the whole clue to the divine 
mystery,—for by itself it would leave Nature un- 
explained and the natural active part of being isolated 
from the spiritual and quietistic self-existence. The 
divine detachment must be the foundation for a 
divine participation in Nature which will replace the 
old egoistic participation, the divine quietism must 
support a divine activism and kinetism. ‘This truth 
which the Teacher has had in view all along and 
therefore insisted on the sacrifice of works, the 
recognition of the Supreme as the master of our 
works and the doctrine of the Avatar and the divine 
birth, has yet been at first kept subordinate to the 
primary necessity of a quietistic liberation. Only the 
truths which lead to spiritual calm, detachment, 
equality and oneness, in a word, to the perception 
and becoming of the immutable self, have been fully 
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developed and given their largest atnplitude of 
power and significance. The other great and neces- 
sary truth, its complement, has been left in a certain 
obscurity of a lesser or relative light; it has been 
hinted at constantly, but not as yet developed. Now 
in these successive chapters it is being rapidly 
released into expression. 

Throughout Krishna, the Avatar, the Teacher, 
the charioteer of the human soul in the world-action, 
has been preparing the revelation of the secret of 
himself, Nature’s deepest secret. He has kept one 
note always sounding across his preparatory strain 
and insistently coming in as a warning and prelude 
of the larger ultimate harmony of his integral Truth. 
That note was the idea of a supreme Godhead which 
dwells within man and Nature, but is greater than 
man and Nature, is found by impersonality of the 
self, but of which impersonal self is not the whole 
significance. We now see the meaning of that 
strong recurring insistence. It was this one God- 
head, the same in universal self and man and Nature 
who through the voice of the Teacher in the chariot 
was preparing for his absolute claim to the whole 
being of the awakened seer of things and doer of 
works. *‘I who am within thee”, he was saying, 
“I who am here in this human body, I for whom all 
exists, acts, strives, am at once the secret of the 
self-existent spirit and of the cosmic action. This 
'T is the greater I of whom the largest human 
personality is only a partial and fragmentary 
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manifestation, Nature itself only an inferior work- 
ing. Master of the soul, master of all the works of 
the cosmos, | am the one Light, the sole Power, the 
only Being. This Godhead within thee is the 
Teacher, the Sun, the lifter of the clear blaze of 
knowledge in which thou becomest aware of the 
difference between thy immutable self and thy 
mutable nature. But look beyond the light itself 
to its source; then shalt thou know the supreme Soul 
in which is recovered the spiritual truth of per- 
sonality and Nature. See then the one self in all 
beings that thou mayst see me in all beings; see all 
beings in one spiritual self and reality, because that 
is the way to see all beings in me; know one 
Brahman in all that thou mayst see God who is the 
supreme Brahman. Know thyself, be thy self that 
thou mayst be united with me of whom this timeless 
self is the clear light or the transparent curtain. | 
the Godhead am the highest truth of self and spirit.” 

Arjuna has to see that the same Godhead is the 
higher truth too not only of self and spirit 
but of Nature and his own personality, the secret 
at once of the individual and the universe. 
That was the Will universal in Nature, greater than 
the acts of Nature which proceed from him, to whom 
belong her actions and man’s and the fruits of them. 
Therefore has he to do works as a sacrifice, because 
that is the truth of his works and of all works. 
Nature is the worker and not ego, but Nature is only 
a power of the Being who is the sole master of all her 


66 


THE SECRET OF SECRETS 


works and energisms and of all the aeons of the 
cosmic sacrifice. Therefore since his works are that 
Being's, he has to give up all his actions to the God- 
head in him and the world by whom they are done 
in the divine mystery of Nature. This is the double 
condition of the divine birth of the soul, of its release 
from the mortality of the ego and the body into the 
spiritual and eternal,—knowledge first of one's time- 
less immutable self and union through it with the 
timeless Godhead, but knowledge too of that which 
lives behind the riddle of cosmos, the Godhead in all 
existences and their workings. Thus only can we 
aspire through the offering of all our nature and being 
to a living union with the One who has become in 
Time and Space all that is. Here is the place of 
bhakti in the scheme of the Yoga of an integral self- 
liberation. It is an adoration and aspiration towards 
that which is greater than imperishable self or chang- 
ing Nature. All knowledge then becomes an adora- 
tion and aspiration, but all works too become an 
adoration and aspiration. Works of nature and free- 
dom of soul are unified in this adoration and be- 
come one self-uplifting to the one Godhead. The 
final release, a passing away from the lower nature 
to the source of the higher spiritual becoming, is not 
an extinction of the soul,—only its form of ego be- 
comes extinct,—but a departure of our whole self 
of knowledge, will and love to dwell no longer in his 
universal, but in his supracosmic reality, a fulfil- 


ment, not an annullation. 
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Necessarily, to make this knowledge clear to the 
mind of Arjuna, the divine Teacher sets out by re- 
moving the source of two remaining difficulties, the 
antinomy between the impersonal self and the human 
personality and the antinomy between the self and 
Nature. While these two antinomies last, the God- 
head in Nature and man remains obscure, irrational 
and unbelievable. Nature has been represented as 
the mechanical bondage of the gunas, the soul as the 
egoistic being subject to that bondage. But if that 
be all their truth, they are not and cannot be divine. 
Nature, ignorant and mechanical, cannot be a power 
of God; for divine Power must be free in its work- 
ings, spiritual in its origin, spiritual in its greatness. 
The soul bound and egoistic in Nature, mental, vital, 
physical only, cannot be a portion of the Divine and 
itself a divine being; for such a divine being must 
be itself of the very nature of the Divine, free, spiri- 
tual, self-developing, self-existent, superior to mind, 
life and body. Both these difficulties and the obscu- 
rities they bring in are removed by one illumining ray 
of truth. Mechanical Nature is only a lower truth; 
it is the formula of an inferior phenomenal action. 
There is a higher which is the spiritual and that is 
the nature of our spiritual personality, our true 
person. God is at once impersonal and personal. 
His impersonality is to our psychological realisation 
an infinite of timeless being, consciousness, bliss of 
existence; his personality represents itself here as 
a conscious power of being, a conscious centre of 
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knowledge and will and the joy of multiple self- 
manifestation. We are that one impersonality in the 
static essence of our being; we are each of us the 
multitude of that essential power in our spiritual 
person. But the distinction is only for the purposes 
of self-manifestation; the divine impersonality is, 
when one goes behind it, at the same time infinite 
He, a supreme soul and spirit. It is the great “T” 
—so aham, | am He, from which all personality and 
nature proceed and disport themselves here diversely 
in the appearance of an impersonal world. Brahman 
is all this that is, says the Upanishad, for Brahman 
is one self which sees itself in four successive posi- 
tions of consciousness. Vasudeva, the eternal Being, 
is all, says the Gita. He is the Brahman, con- 
sciously supports and originates all from his higher 
spiritual nature, consciously here becomes all things 
in a nature of intelligence, mind, life and sense and 
objective phenomenon of material existence. The 
Jiva is he in that spiritual nature of the Eternal, his 
eternal multiplicity, his self-vision from many 
centres of conscious self-power. God, Nature and 
Jiva are the three terms of existence, and these three 
are one being. 

How does this Being manifest himself in 
cosmos? First as the immutable timeless self 
omnipresent and all-supporting which is in its 
eternity being and not becoming. Then, held in that 
being there is an essential power or spiritual prin- 
ciple of self-becoming, swabhdva, through which by 
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spiritual self-vision it determines and expresses, 
creates by liberation all that is latent or contained in 
its own existence. The power or the energy of that 
self-becoming looses forth into universal action, 
Karma, all that is thus determined in the spirit. All 
creation is this action, is this working of the essen- 
tial nature, is Karma. But it is developed here in 
a mutable Nature of intelligence, mind, life, sense 
and form-objectivity of material phenomenon 
actually cut off from the absolute light and limited 
by the Ignorance. All its workings become there a 
sacrifice of the soul in Nature to the supreme Soul 
secret within her, and the supreme Godhead dwells 
therefore in all as the Master of their sacrifice, whose 
presence and power govern it and whose self-know- 
ledge and delight of being receive it. To know this 
is to have the right knowledge of the universe and 
the vision of God in the cosmos and to find out the 
door of escape from the Ignorance. For this know- 
ledge, made effective for man by the offering up of 
his works and all his consciousness to the Godhead 
in all, enables him to return to his spiritual existence 
and through it to the supracosmic Reality eternal 
and luminous above this mutable Nature. 


This truth is the secret of being which the Gita 
is now going to apply in its amplitude of result for 
our inner life and our outer works. What it is going 
to say is the most secret thing of all.* It is the 


* Gita IX. 1-3. 
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knowledge of the whole Godhead, samagram mám, 
which the Master of his being has promised to 
Arjuna, that essential knowledge attended with the 
complete knowledge of it in all its principles which 
will leave nothing yet to be known. The whole knot 
of the ignorance which has bewildered his human 
mind and has made his will recoil from his divinely 
appointed work, will have been cut entirely asunder. 
This is the wisdom of all wisdoms, the secret of all 
secrets, the king-knowledge, the king-secret. It is a 
pure and supreme light which one can verify by 
direct spiritual experience and see in oneself as the 
truth : it is the right and just knowledge, the very 
law of being. It is easy to practise when one gets 
hold of it, sees it, tries faithfully to live in it. 

But faith is necessary ; if faith is absent, if one 
trusts to the critical intelligence which goes by out- 
ward facts and jealously questions the revelatory 
knowledge because that does not square with the 
divisions and imperfections of the apparent nature 
and seems to exceed it and state something which 
carries us beyond the first practical facts of our pre- 
sent existence, its grief, its pain, evil, defect, un- 
divine error and stumbling, asubham, then there 
is no possibility of living out that greater knowledge. 
The soul that fails to get faith in the higher truth and 
law, must return into the path of ordinary mortal 
living subject to death and error and evil: it can- 
not grow into the Godhead which it denies. For 
this is a truth which has to be lived,—and lived in 
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the soul’s growing light, not argued out in the mind’s 
darkness. One has to grow into it, one has to be- 
come it,—that is the only way to verify it. It is 
only by an exceeding of the lower self that one can 
become the real divine self and live the truth of our 
spiritual existence. All the apparent truths one can 
oppose to it are appearances of the lower Nature. 
The release from the evil and the defect of the lower 
Nature, asubham, can only come by accepting a 
higher knowledge in which all this apparent evil 
becomes convinced of ultimate unreality, is shown to 
be a creation of our darkness. But to grow thus into 
the freedom of the divine Nature one must accept 
and believe in the Godhead secret within our present 
limited nature. For the reason why the practice of 
this Yoga becomes possible and easy is that in doing 
it we give up the whole working of all that we 
naturally are into the hands of that inner divine 
Purusha. The Godhead works out the divine birth 
in us progressively, simply, infallibly, by taking up 
our being into his and by filling it with his own 
knowledge and power, jndnadipena bhâswatâ; he 
lays hands on our obscure ignorant nature and trans- 
forms it into his own light and wideness. What with 
entire faith and without egoism we believe in and 
impelled by him will to be, the God within will 
surely accomplish. But the egoistic mind and life 
we now and apparently are must first surrender itself 
for transmutation into the hands of that inmost secret 


Divinity within us. 
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The Gita then proceeds to unveil the supreme 
and integral secret, the one thought and truth in which 
the seeker of perfection and liberation must learn to 
live and the one law of perfection of his spiritual 
members and of all their movements. This supreme 
secret is the mystery of the transcendent Godhead 
who is all and everywhere, yet so much greater and 
other than the universe and all its forms that nothing 
here contains him, nothing expresses him really, and 
no language which is borrowed from the appearances 
of things in space and time and their relations can 
suggest the truth of his unimaginable being. The 
consequent law of our perfection is an adoration by 
our whole nature and its self-surrender to its divine 
source and possessor. Our one ultimate way is the 
turning of our entire existence in the world, and not 
merely of this or that in it, into a single movement 
towards the Eternal. By the power and mystery of a 
divine Yoga we have come out of his inexpressible 
secrecies into this bounded nature of phenomenal 
things. By a reverse movement of the same Yoga 
we must transcend the limits of phenomenal nature 
and recover the greater consciousness by which we 
can live in the Divine and the Eternal. 

The supreme being of the Divine is beyond 
manifestation: the true sempiternal image of him 
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is not revealed in matter, nor is it seized by life, 
nor is it cognizable by mind, achintyariipa, avyakta- 
mirti. What we see is only a self-created form, 
rapa, not the eternal form of the Divinity, swardpa. 
There is some one or there is something that is other 
than the universe, inexpressible, unimaginable, an 
ineffably infinite Godhead beyond anything that our 
largest or subtlest conceptions of infinity can shadow. 
All this weft of things to which we give the name 
of universe, all this immense sum of motion to which 
we can fix no limits and vainly seek in its forms and 
movements for any stable reality, any status, level 
and point of cosmic leverage, has been spun out, 
shaped, extended by this highest Infinite, founded 
upon this ineffable supracosmic Mystery. It is 
founded upon a self-formulation which is itself un- 
manifest and unthinkable. All this mass of becom- 
ings always changing and in motion, all these 
creatures, existences, things, breathing and living 
forms, cannot contain him either in their sum or in 
their separate existence. He is not in them; it is not 
in them or by them that he lives, moves or has his 
being,—God is not the Becoming. It is they that 
are in him, it is they that live and move in him and 
draw their truth from him; they are his becomings, 
he is their being.* In the unthinkable timeless and 
spaceless infinity of his existence he has extended 
this minor phenomenon of a boundless universe in 
an endless space and time. 


* Matsthani sarvabhGtaéni na chaham _ teshwavasthitah. 
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And even to say of him that all exists in him is 
not the whole truth of the matter, not the entirely 
real relation: for it is to speak of him with the idea 
of space, and the Divine is spaceless and timeless. 
Space and time, immanence and pervasion and ex- 
ceeding are all of them terms and images of his con- 
sciousness. There is a Yoga of divine Power, me 
yoga aigwara, by which the Supreme creates pheno- 
mena of himself in a spiritual, not a material, self- 
formulation of his own extended infinity, an exten- 
sion of which the material is only an image. He 
sees himself as one with that, is identified with that 
and all it harbours. In that infinite self-seeing, 
which is not his whole seeing,—the pantheist’s 
identity of God and universe is a still more 
limited view,—he is at once one with all that is and 
yet exceeds it; but he is other also than this self or 
extended infinity of spiritual being which contains 
and exceeds the universe. All exists here in his 
world-conscious infinite, but that again is upheld as 
a self-conception by the supracosmic reality of the 
Godhead which exceeds all our terms of world and 
being and consciousness. This is the mystery of 
his being that he is supracosmic, yet not in any ex- 
clusive sense extracosmic. For he pervades it all as 
its self; there is a luminous uninvolved presence of 
the self-being of God, mama âtmâ, which is in 
constant relation with the becoming and brings all 
its existences into manifestation by his simple 
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presence.f Therefore it is that we have these terms 
of Being and becoming, existence in itself, âtman, 
and existences dependent upon it, bhûtâni, mutable 
beings and immutable being. But the highest truth 
of these two relations and the resolution of their 
antinomy must be found in that which exceeds it; 
it is the supreme Godhead who manifests both 
containing self and its contained phenomena by the 
power of his spiritual consciousness, Yogamâyâ. 
And it is only through union with him in our 
spiritual consciousness that we can arrive at our real 
relations with his being. 

Metaphysically stated, this is the intention of 
these verses of the Gita: but they rest founded not 
upon any intellectual speculation, but on spiritual 
experience; they synthetise because they arise 
globally from certain truths of spiritual conscious- 
ness. When we attempt to put ourselves into 
conscious relations with whatever supreme or 
universal Being there exists concealed or manifest in 
the world, we arrive at a very various experience and 
one or other variant term of this experience is turned 
by different intellectual conceptions into their funda- 
mental idea of existence. We have, to start with, 
the crude experience first of a Divine who is some- 
thing quite different from and greater than ourselves, 
quite different from and greater than the universe in 
‘which we live; and so it is and no more so long as 


* Bhatabhrin na cha bhiitastho mam&atma bhitabhavanah. 
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we live only in our phenomenal selves and see 
around us only the phenomenal face of the world. 
For the highest truth of the Supreme is supracosmic 
and all that is phenomenal seems a thing other than 
the infinity of the self-conscious spirit, seems an 
image of a lesser truth if not an illusion. When 
we dwell in this difference only, we regard the 
Divine as if extracosmic. That he is only in this 
sense that he is not, being supracosmic, contained in 
the cosmos and its creations, but not in the sense that 
they are outside his being: for there is nothing 
outside the one Eternal and Real. We realise this 
first truth of the Godhead spiritually when we get the 
experience that we live and move and have our 
being in him alone, that, however different from him 
we may be, we depend on him for our existence and 
the universe itself is only a phenomenon and move- 
ment in the Spirit. 

But again we have the farther and more trans- 
cendent experience that our self-existence is one 
with his self-existence. We perceive a one self of 
all and of that we have the consciousness and the 
vision: we can no longer say or think that we are 
entirely different from him, but that there is self and 
there is phenomenon of the self-existent; all is one 
in self, but all is variation in the phenomenon. By 
an exclusive intensity of union with the self we may 
even come to experience the phenomenon as a thing 
dreamlike and unreal. But again by a double 
intensity we may have too the double experience of a 
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supreme self-existent oneness with him and yet of 
ourselves as living with him and in many relations 
to him in a persistent form, an actual derivation of 
his being. The universe and our existence in the 
universe becomes to us a constant and real form of 
the self-aware existence of the Divine. In that lesser 
truth we have our relations of difference between us 
and him and all these other living or inanimate 
powers of the Eternal and our dealings with his 
cosmic self in the nature of the universe. These 
relations are other than the supracosmic truth, they 
are derivative creations of a certain power of con- 
sciousness of the spirit, and because they are other 
and because they are creations the exclusive seekers 
of the supracosmic Absolute tax them with an 
unreality relative or complete. Yet are they from 
him, they are existent forms derived from his being, 
not figments created out of nothing. For it is ever 
itself and figures of itself and not things quite other 
than itself that the Spirit sees everywhere. Nor can 
we say that there is nothing at all in the supracosmic 
that corresponds to these relations. We cannot say 
that they are derivations of consciousness sprung 
from that source but yet with nothing in the source 
which at all supports or justifies them, nothing that 
is the eternal reality and supernal principle of these 
forms of his being. 

Again if we press in yet another way the 
difference between the self and the forms of self, we 
may come to regard the Self as containing and 
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immanent, we may admit the truth of omnipresent 
spirit, and yet the forms of spirit, the moulds of its 
presence may affect us not only as something other 
than it, not only as transient, but as unreal images. 
We have the experience of the Spirit, the Divine 
Being immutable and ever containing in his vision 
the mutabilities of the universe; we have too the 
separate, the simultaneous or the coincident experi- 
ence of the Divine immanent in ourselves and in all 
creatures. And yet the universe may be to us only 
an empirical form of his and our consciousness, or 
only an image or a symbol of existence by which we 
have to construct our significant relations with him 
and to grow gradually aware of him. But on the 
other hand, we get another revealing spiritual 
experience in which we are forced to see as the very 
Divine all things, not only that Spirit which dwells 
immutable in the universe and in its countless 
creatures, but all this inward and outward becoming. 
All is then to us a divine Reality manifesting himself 
in us and in the cosmos. If this experience is 
exclusive, we get the pantheistic identity, the One 
that is all: but the pantheistic vision is only a partial 
seeing. This extended universe is not all that the 
Spirit is, there is an Eternal greater than it by which 
alone its existence is possible. Cosmos is not the 
Divine in all his utter reality, but a single self- 
expression, a true but minor motion of his being. 
All these spiritual experiences, however different or 
opposed at first sight, are yet reconcilable if we cease 
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to press on one or other exclusively and if we see this 
simple truth that the divine Reality is something 
greater than the universal existence, but yet that all 
universal and particular things are that Divine and 
nothing else,—significative of him, we might say, 
and not entirely That in any part or sum of their 
appearance, but still they could not be significative 
of him if they were something else and not term and 
stuff of the divine existence. That is the Real: but 
they are its expressive realities.* 

This is what is intended by the phrase, vdsu- 
devah sarvam iti; the Godhead is all that is universe 
and all that is in the universe and all that is more 
than the universe. The Gita lays stress first on his 
supracosmic existence. For otherwise the mind 
would miss its highest goal and remain turned 
towards the cosmic only or else attached to some 
partial experience of the Divine in the cosmos. It 
lays stress next on his universal existence in which 
all moves and acts. For that is the justification of 
the cosmic effort and that is the vast spiritual self- 
awareness in which the Godhead self-seen as the 
Time-Spirit does his universal works. Next it 

* Even if in the mind we feel them to be comparatively unreal 
in face of the absolutely Real. Shankara's Mayavada apart from its 
logical scaffolding comes when reduced to terms of spiritual experi- 
ence to no more than an exaggerated expression of this relative 
unreality. Beyond mind the difficulty disappears. for there it never 
existed. The separate experiences that lie behind the differences of 
religious sects and schools of philosophy or yoga, transmuted, shed 


their divergent mental sequences, are harmonised and, when exalted 
to their highest common intensity, unified in the supramental infinite. 
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